transported to the hospital to be certified dead on arrival with the handcuffs still on.
Survival emerges as a politically saturated struggle. The queer body, radically exposed to brutality, is construed by the lynching mob as inherently threatening and dangerous, and thus police violence is justified not only as self-defence but also as protection of public (heteronormative, white, national, bourgeois) safety. So we might consider: what claims of social justice and political freedom are we making, then, when we come together to share our grief for Zak's unjust death but also to affirm his life and practices of freedom despite and against the legitimation of police violence? And by what means do we draw inspiration on Zak's practices of freedom when we resist and oppose the normativity of racist hate crimes? The next scheduled demonstration is fittingly named after a phrase used by Zak in an interview: 'Violence isn't my thing'. I think we can discern here a possibility for an ethics of nonviolence as a mode of political embodiment, whereby vulnerability as a differentiating effect of power is not disavowed and grief is collectively and relationally mobilized. For me, this possibility does not denote a moral pacifist position but rather stands as a political articulation of bodies on the line, avowing their vulnerability, opposing police force and refusing to be violated.
Can we imagine a world through this possibility of political subjectivity?
VK and DP: Thank you for this opening frame, which gives your answer to our questions an added poignancy and prescience. It is worth noting that video footage of the events that led to Zak's death, which were circulated widely online, played a crucial role in this case, perhaps becoming a determining factor for the way the public reacted. Given your own past philosophical interventions on the subject, perhaps a question about public appearance would be in place?
AA: Indeed, how do we think about the appearance of bodies in the public sphere? What happens when TV screens and social media are saturated with images of police brutality?
What kind of visual and sensual familiarity is enacted in watching the video footage showing Zak's lynching? One hopes that this video footage can be used as visual proof of police violence in the fight for justice. However, the repeatedly aired images become part of a visual field already entrenched in and infused with racist and homophobic structural violence that determines who counts as a recognizable subject and whose vulnerability matters. Surely, the repeated TV images seemed to manufacture a securitarian consent and initially worked to further anaesthetize those who 'empathized' with the assailants and were too quick to state that 'he got what he deserved'. But, at the same time, many people were mobilized to political action, despite and against the established order -and ordinariness -of heteronormative bourgeois apathy. However, in and of itself, even the most explicit visual evidence cannot be guaranteed to be taken as indisputable 'proof' of police brutality. And so our political struggle for accountability cannot rely on the 'objectivity' of available images. It has to make space for ensuring accountability and justice. What may be most important right now is to not let this go. And so the question becomes what kinds of reflective commitment bind us to one another in this struggle against prevailing schemes of normative violence, including, significantly, neo-Nazi and far-right violence still on the rise in Greece. It always takes enormous amounts of collective persistence and courage, critique and creativity.
It seems to me to be worth remembering the ways in which visual evidencenamely, the video footage of Eric Garner, an unarmed black man, showing him surrounded by police and placed in a chokehold -played a significant role in galvanizing the Black Lives Matter movement and demonstrations that oppose police brutality against black people in the United States. Thousands of marchers took to the streets in anger and protested chanting Garner's last words: 'I can't breathe'. Eric Garner, as we know, died from a chokehold applied by police officers while he pleaded for a breath of air eleven times. Despite the clear use of excessive force, however, a grand jury failed to indict the police officer, which also resonates with the failure to indict the white officers responsible for the racist beating of Rodney King. And so I would like to situate 'new queer Greece' in such disparate and alternate topographies and temporalities, in such affective and political economies, which include queer locations and translocations, diasporas and immigrant imaginaries.
It was through the perspective of such translocal and citational performativity that I tried, in my work on 'Women in Black' agonistic mourning in former Yugoslavia, 4 to grapple with a modality of political activism that critically addresses the uneven conditions of grievability, in Judith Butler's terms, 5 in the face of political loss, despite and against ethno-nationalist and heteronormative formations. I was interested in understanding the ways in which these political subjects, acting in the context of a multilayered queered, antinationalist and antifascist feminism, troubled the established intelligibility of memorability by embodying the eventualities involved in their own and other's dissident un/belonging. I was interested in this queering going on in the very complexities and complicities of belonging.
To return to your question on new queer Greece: as you both know, various queer collectivities in Greece seek to situate their critical interventions beyond (and despite) the boundaries between academic and political engagement. What fascinates me about such critical situatedness that traverses genres and eschews binaries, is that it enables us to trace the nuanced ways in which theory is 'already at work in the exercise of political discourse', as Butler puts it. 6 In a way, this resonates with the resourceful archive of radical feminism and the autonomous feminist movement in Greece. This is the archive where my own formative moments of feminist positionality are also to be traced. One only hopes that it will be by virtue of such political collective historicities that feminist discourses emerging from ex-centrically situated, non-Eurocentric, non-US contexts, will be able to effectively counteract the #MeToo neoconservative privatization of feminism. This is, of course, one more symptom of the rightward move of organized feminist and gay politics in the United States during the past decade. But the varied historicities of feminist and queer encounters in different contexts pose different challenges to a critical queer feminist decolonial politics. They raise the question of feminist-queer differences and coalitions, but also the divisions and embattlements among feminists and among queer subjects, a question that emerges -although not really addressed and productively dealt with -whenever difficult and charged issues come up, such as the question of AA: Yes, in the text you mentioned, I tried to think through the possibilities of disidentification and misrecognition in gender and queer resistance. We do not own the signifiers and categorical names to which we are subjected and through which we are interpellated as subjects (i.e. 'woman'); but they do not own us either, as they are constitutively incomplete, and as we are, always already, outside ourselves. I try to think of the political possibilities of such uneasy and ambivalent belonging. What are the political possibilities of the dispossession upon which our affective being/becoming is premised? Perhaps such questions put us in a position where we can effectively think through both the struggles for recognition but also the failures of the politics of recognition. And we may have to think more about how a rights-based approach often fails to account for struggles of social justice. Thus, our critique of a politics of recognition might involve also the question whether there can be a queer politics and affectivity of recognition. I think it is important to reconceive and work through the rubric of queer recognition as a mode of queering recognition, its injuries and innovations.
Perhaps the historical present requires ways of perceiving political temporality beyond 'cruel optimism', 8 AA: I would like to think, along with students and colleagues, both within and beyond the institutional machine of the university, and definitely beyond and despite the university's narcissistic monopoly on the production of knowledge, about how we might reimagine and recraft, again and again, queer scholarship that could account at once for subjugated knowledges of economic precarity, migrant and refugee displacement, nationalist violence, transgender embodiment, racialized dispossession, and those modes of dispensability and inappropriate/d subjectivation that remain unaccountable and uncapturable by our available appellations and identificatory apparatuses.
And so we might do well to consider questions such as: how does queerness matter in our critical pedagogical practices? How does it matter in our allied work? How is it mobilized as an embodied, affective, imaginative performative instance of teaching and (un)learning against the grain of white bourgeois heteronormative power-knowledge?
What is most interesting is to figure out how to deploy queer as a way to trouble normalizing and oppressive universalities within the university and beyond. And how to do so in the midst of far-right anti-intellectualism and neoliberal attacks on public education, critical theory and the university. In the era of the corporate university, I think it has its own significance that universities are still public in Greece and don't rely on tuition and private funding.
Such questions resonate with Patricia Hill Collins's work on critical public pedagogy in reference with black feminism as a project of social justice. 10 The matter of queer pedagogies and, more specifically, the question of what might be queer in pedagogical practices point, for me, to the ongoing need to expand and multiply the sites in which queer studies takes place. This is something that Halberstam has also discussed in terms of unsettling the boundaries between theory, activism, the campus and the communities. 11 And this is partly why I'm moved that some of the scholars who contribute to this special issue are my students and colleagues from/with whom I've been learning and unlearning so much and in so many remarkable ways all along, and specifically on the conditions of critical possibility beyond and despite the cruel imperatives of the global marketplace and the precarization of jobs. My sense is that attending to the affectivity and performativity of intellectual solidarity and friendship plays an important role in the ways in which we are moved towards and by our critical epistemologies.
In this sense, despite its limits and problematic aspects, queer remains an important epistemological and political concern for me as a transdisciplinary and transversal critique of the conditions of time and space that render certain livelihoods impossible, and, at the same time, as a performative exploration of (im) So, for me the point can be made quite simply, albeit very schematically: there are by all means moments and spaces of contestation that require 'definitions' and we must undertake this task and take on this responsibility, even though -or precisely becausesuch definition might end up working as a trap of interpellation. I think we should always take into account, in our (re-)theorizing and (re-)politicizing, that definitions allow power to work through discursive formations, and, as such, they lay claim on us. At the same time, however, definitions are subject to reiteration, redirection and change. They are not simply given but rather are actively produced, expropriated, deconstructed, performatively reclaimed, enacted and mobilized. Instead of producing fixed and familiar meanings, then, thinking with concepts and definitions might be a way to rethink such concepts and definitions and thus counter, even provisionally, the authority of discourse and the pervasive powers of interpellation. This is why it is always important, I think, to work with what exceeds available definitions.
To take this point a little further: if taken as a deconstructive project, queerness is not about evading the pressing needs of actuality (as is the habitual accusation of political impracticality) including those of offering what you call 'strategic definitions' even as necessary errors. And it is definitely not about evading or disparaging the need and the duty of taking a stance. Taking a stance takes place as a performative way of inhabiting and acting in the world. It may involve making turns, wandering off, going astray in unwieldy directions, and deviating from assigned lines of demarcation, even, hopefully, taking apart the apparatuses that generate injurious and exclusionary lines. In many respects, taking a stance and engaging with the present may (or should I say must?)
involve a poetics of the aporetic. Thus, any sense of critical (and self-critical) agency against regulatory designations and exclusionary identity categories involves a struggle against being totalized by proper names saturated with differential operations of power, and against being complicit in the interpellations they harbour. In short, to queer definitions is also to offer definitions as well as to open up how definitions come to matter. To queer definitions is also to relate to the indefinability yet to come. AA: Your wonderful question makes me think of how to bring work on queer theory, the liberal state, discourses of sexuality, and biopolitics to bear on our understanding of neoliberal and neo-colonial agendas. A challenge inherent in this task is how to not assimilate queer into normative kinship structures, the nation, property ownership, racialized capital and settler colonialism.
VK and DP:
Jasbir Puar has convincingly argued that pinkwashing is a normative mechanism that does not only regulate queerness, but also works to rehabilitate the biopolitical matrices that define able-bodied, masculine, reproductive, virile, homonational citizenship. I would add that the accusation that criticism of Israel and its politics of In order to understand how queerness and racialization are intertwined, we need to take into account the role of the production, regulation and normativisation of desire in the operations of nation building. National citizenship, in its racial-sexual historicity, is 'bodied' as a condition of idealized and exclusive intimacy sustained by biopolitical practices of population regulation and assimilability. The control of women's bodies becomes the vehicle through which the reproduction of the gendered and racialized nation is made possible.
Consider how neoliberal governance through debt and austerity interlocks with racializing securitization and militarism in processes of white nation making in presentday Europe. Consider also the dynamics of the normativisation of gender and sexuality in relation to national bordering. Multi-sited and translocal accounts of queer migration politics and LGBTI refugees have offered important insights with respect to the ways in which national processes of belonging and subjectivation emerge not only as bordered spaces but also as spaces of dissensus. 17 For my part, the coalitional politics emerging across queer, migrant, refugee and racial justice movements offers unique possibilities for remaking the world in our historical present. In my opinion, an important self-reflexive question for critical queer theorizing is how to address and counteract the epistemological occlusion of the differential positionalities of queers of colour, trans people of colour, migrant women and migrant queers.
So it is through this critical and reflexive figure of positionality and selfpositionality vis-à-vis the dynamic complexity of power that I understand and engage the term 'homonationalism'. I wouldn't take the invocation of this critical term as a call to occult the persistent ways in which the nation is heteronormative but rather as a discursive register through which to reflect how 'gay-friendliness' can become an instrumental component in the articulation of 'proper' national citizenship. I think the task here is to reflect on what it is that constitutes the very impulse to mainstream queer and how to mobilize the critical capacity of queer politics in multivalent ways that enable the restless re-theorizing and re-politicizing of the cross-cutting registers of race, class, gender, sexuality, nationalism and imperialism. This requires attending to what slips between the lines in queer constellations of other places, subjects, objects and times. And it is about the passionate possibility of lived experiences, lines of allegiance and critical epistemologies to rework the very conditions by which our historical present is marked in contexts of duress, grief, but also relationality and desire. I take this possibility to be interminably complicated, but also politically exhilarating.
